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A Light to the Gentiles
The Reception of Isaiah in Luke-Acts*
Frederik Poulsen
Among the Old Testament books, the Book of Isaiah is one of the most quoted and 
alluded to in the New Testament. Few would dare to question the hermeneutical 
significance of this prophet for understanding the theology and writings of the 
New Testament. This is also true for Luke and his two-volume work. The evange-
list might even have used Isaiah as a theological framework for his own writings.1 
There are four explicit quotations of this prophet in Luke’s Gospel and five in Acts:
Luke 3:4–6 (Isa 40:3–5)
Luke 4:18–19 (Isa 61:1–2a; 58:6)
Luke 19:28 (Isa 56:7)
Luke 22:37 (Isa 53:12)
Acts 7:49–50 (Isa 66:1–2a)
Acts 8:32–33 (Isa 53:7–8)
Acts 13:34 (Isa 55:3)
Acts 13:47 (Isa 49:6)
Acts 28:26–27 (Isa 6:9–11a)
What seems to be of initial significance is that Luke cites Isaiah at crucial mo-
ments within his overall narrative. Citations from Isaiah introduce the public 
appearances of John the Baptist and Jesus and furthermore form the climax of 
Paul’s speeches in Acts 13 and 28. However, Luke’s literary use of Isaiah encom-
passes more than simply citing the prophet at these key moments. Several of his 
references apparently allude to a cluster or conflation of Isaianic texts, images, 
and metaphors. As David Seccombe suggests, »Luke might have been influenced 
* I am delighted to dedicate this article to my teacher and colleague, Prof. Mogens Müller. His 
work on the Septuagint and the New Testament’s use of the Old is a source of great inspiration 
to me. An early draft of the article was presented at a conference on Luke’s literary creativity in 
June 2014, organized by Mogens Müller. Due to limitations, my paper was not included in the 
succeeding volume of papers, but Mogens Müller ensured me that certainly it could be published 
in another context. Så ka' De vel tanke Dem til resten … For me personally, Mogens Müller’s 
academic rigor, kindness, and subtle humor stand as an example to be followed.
1 P. Mallen, The Reading and Transformation of Isaiah in Luke-Acts (LNTS 367; London 
2008), 4.
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not only by certain texts in Isaiah but also by wider themes.«2 The ministry of 
Jesus and the apostles, for instance, is described by picking up elements from 
Isaiah’s servant figure(s) (e. g. 42:1–9; 49:1–6; 50:4–11; 52:13–53:12; 61:1–3),3 and 
Luke’s vision of restoration draws on the New Exodus theme found in Isaiah (e. g. 
40:3–5; 43:16–21; 51:9–11).4
Furthermore, Luke in particular refers to Isaiah in missionary concerns. Ob-
viously, this is not a peripheral theme in his writings. Richard B. Hays, in his 
recent book Echoes of Scripture in the Gospels, states that »Luke’s inclusion of the 
Gentiles in the blessing promised to Israel is a major theme of his two-volume 
work, and it repeatedly influences his handling of biblical citations.«5 In Luke’s 
theological reading, God’s intention to include all peoples into his salvific realm 
has been revealed long ago. Isaiah is a primary witness to this. In order to empha-
size the international scope of the salvation in Christ, Luke frequently refers to 
and rewrites Isaiah’s message that divine salvation is also directed towards foreign 
nations.6 Especially the metaphors of light, darkness, sight, and blindness, which 
are dominant in Isaiah, are used by Luke to envision the relationship between 
Christ, Jews, and Gentiles.
My article explores Luke’s creative use of Isaiah.7 First, I will briefly discuss 
some preliminary matters regarding textual issues and the recognition of cita-
tions and allusions. Then, I will provide an overview of Isaiah’s metaphors of 
light, darkness, sight, and blindness. In the main part of the article, I will examine 
Luke’s use of Isaiah with regard to these matters. My examination roughly follows 
the narrative structure of Luke-Acts. This approach makes it possible to explore 
closely the literary strategy of Luke and his extensive use of Isaiah.
1 Luke and the Old Testament
Luke’s use of the Old Testament is profound. On the surface, this is clear by the 
abundance of scriptural references: around 75 explicit citations and fourteen 
2 D. Seccombe, »Luke and Isaiah,« NTS 27 (1981): 252–259, 252 (emphasis original).
3 For a recent analysis, see H. Beers, The Followers of Jesus as the ›Servant‹: Luke’s Model from 
Isaiah for the Disciples in Luke-Acts (LNTS 535; London 2015).
4 E. g. D. W. Pao, Acts and the Isaianic New Exodus (WUNT 2/130; Tübingen 2000).
5 R. B. Hays, Echoes of Scripture in the Gospels (Waco 2016), 199.
6 Peter Mallen rightly points out that in his use of the prophet, Luke both affirms and 
transforms Isaiah’s vision; cf. Mallen, Transformation (n. 1), 131 f.: »This transformation oc-
curs through Luke’s careful selection of passages, his highlighting and extension of favoured 
themes, the widespread concept of inclusive salvation and a christocentric application of certain 
prophecies.«
7 The article draws from and develops observations in my book God, His Servant, and the 
Nations in Isaiah 42:1–9: Biblical Theological Reflections after Brevard S. Childs and Hans Hübner 
(FAT 2/73; Tübingen 2014), especially chap. 6 and 7. Some passages follow the previous work 
closely.
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statements that summarize Old Testament expectation or teaching without quot-
ing a particular text (e. g. Luke 24:44).8 Yet far more than other evangelists, Luke 
reads the Old Testament as prophetic prediction that has been fulfilled in the 
life and death of Christ. Thus, he constantly appeals to the authority of the Old 
Testament to prove the truth of his message.9
On a deeper level, the Old Testament seems to have shaped considerably 
the development of theology and key themes in Luke. In the end of his survey, 
Richard B. Hays lists seven major themes in Luke’s use of Scripture.10 Central to 
most of them is the strong emphasis on historical and thematic continuity. As a 
sublime storyteller, Luke skillfully presents a narrative continuity by joining the 
story of Jesus with the much longer narrative of God and Israel found in the Old 
Testament: »Luke presents a continuous story of the one people of God.«11 In his 
concern for the poor and helpless, Luke points back to the teaching of Moses and 
the prophets about taking care of those groups. Furthermore, as this article will 
demonstrate, Luke sees the inclusion of Gentiles prefigured in the Old Testament.
Despite the fluidity and variety of biblical texts during this historical period, 
scholars generally agree that Luke’s use of the Old Testament is based on the 
Greek Septuagint. However, a close comparison of Luke’s citations and the Sep-
tuagint version reveals a certain number of differences.12 Many proposals have 
attempted to explain these differences. Perhaps Luke had an alternative version 
in front of him, perhaps he cited from memory, or perhaps he altered the textual 
form to make the citation fit his overall theological purpose. In such questions, it 
is impossible to draw definite conclusions. What is of importance is that whether 
he took over the textual form from the source text or made the adjustments 
himself, he nevertheless chose to render the form we now find in his writings.
A word should also be said about recognizing citations and allusions.13 There 
seems to be little consensus about a clear definition of citations and allusions and 
how they differ from each other. Rikki Watts has proposed to place citations and 
 8 See J. A. Meek, The Gentile Mission in the Old Testament Citations in Acts: Texts, Hermeneu-
tics, and Purpose (LNTS 385; London 2008), 14–23.
 9 This is a main point in Mogens Müller’s understanding of the Lukan writings and their 
relation to the Old Testament; see M. Müller, »The Reception of the Old Testament in Matthew 
and Luke-Acts: From Interpretation to Proof from Scripture,« NT 43 (2001): 315–330, 322: »In 
Mark and Matthew it was fundamentally the faith in Jesus that threw light over Scripture. But 
in the Lukan writings the Jewish Bible becomes more important in itself.«
10 Hays, Echoes (n. 5), 275–280.
11 Ibid., 277. See also K. Salo: »Luke’s Story of the Old Testament,« in Lux Humana, Lux Ae-
terna (FS L. Aejmalaeus ed. A. Mustakallio; PFES 89; Helsinki and Göttingen 2005), 116–139.
12 See e. g. T. Holtz, Untersuchungen über die alttestamentlichen Zitate bei Lukas (Berlin 1968); 
H. Ringgren, »Luke’s Use of the Old Testament,« in Christians Among Jews and Gentiles (FS K. 
Stendahl ed. G. W. E. Nickelsburg and G. W.  MacRae; Philadelphia 1986), 227–235; J. A. Fitzmy-
er, »The Use of the Old Testament in Luke-Acts,« in SBL Seminar Papers 1992 (ed. E. H. Lovering 
Jr; Altlanta 1992), 524–538.
13 Cf. Poulsen, God, His Servant, and the Nations (n. 7), 166–168.
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allusions along a continuum, where a citation has greater linguistic congruence 
with the source text than an allusion, which relates to it more in thematic and 
conceptual terms.14 Recently, Gregory Beale has provided the following defi-
nitions.15 According to him, »a quotation is a direct citation of an OT passage 
that is easily recognizable by its clear and unique verbal parallelism.«16 Some are 
marked by a formula – »it is written« – which clearly states that the words being 
cited come from scripture, whereas others are unmarked but contain such a long 
and almost verbatim rendering of an Old Testament passage that undoubtedly a 
quotation is being made. Furthermore, »an ›allusion‹ may simply be defined as 
a brief expression consciously intended by an author to be dependent on an OT 
passage. In contrast to a quotation of the OT, which is a direct reference, allusions 
are indirect references.«17 Importantly, this definition entails that an allusion 
does not simply consist of a reproduction of a series, for instance, of three words 
from the Old Testament, but can also consist of a theme, an idea, or a biblical 
figure. In our case, Luke may make use of Isaianic images or metaphors without 
pointing to distinctive passages or verses.
2 Isaiah’s metaphors of light, darkness, sight, and blindness
The language of Isaiah is like that of many other Old Testament prophets full 
of metaphors.18 Even terms which can be read literally are frequently used as 
metaphors for something different. The metaphors of light, darkness, sight, and 
blindness offer good examples of this. Light is used for guidance, illumination, 
and salvation, whereas darkness is used for destruction and judgment. Sight is 
used for spiritual insight, whereas blindness is used for ignorance and mental 
hardship. What is significant to notice is that these variant metaphors often in-
teract and even appear to be interchangeable.
14 R. E. Watts, »Isaiah in the New Testament,« in Interpreting Isaiah: Issues and Approaches 
(ed. D. G. Firth and H. G. M. Williamson; Downers Grove 2009), 213–233, 214.
15 G. Beale, Handbook on the New Testament Use of the Old Testament: Exegesis and Interpreta-
tion (Grand Rapids 2012), 29–40.
16 Ibid., 29.
17 Ibid., 31. In my view, a weakness of this definition is the assertion that allusions must have 
been consciously intended by the author. This is often difficult to prove, because sometimes the 
New Testament authors have unconsciously created inner-biblical allusions; cf. my criticism in 
Poulsen, God, His Servant, and the Nations (n. 7), 167 f.
18 Illustrative examples of this approach to Isaiah are H. Barstad, A Way in the Wilderness: 
The ›Second Exodus‹ in the Message of Second Isaiah (JSS Monographs 12; Manchester 1989); 
Ø. Lund, Way Metaphors and Way Topics in Isaiah 40–55 (FAT 2/28; Tübingen 2007); and 
A. J. Everson and H. C. P. Kim, eds., The Desert Will Bloom: Poetic Visions in Isaiah (SBLAIIL 4; 
Atlanta 2009). See also my article on the poetic and theological potentials of the metaphor of ›the 
way‹ in Second Isaiah, F. Poulsen, »Old and New Ways of Interpreting Isaiah 40–55,« in Biblical 
Interpretation Beyond Historicity (ed. I. Hjelm and Th. L. Thompson; Changing Perspectives 7 
Copenhagen International Seminar; London and New York 2016), 29–42.
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This is at least the case in Isa 42:6–7, which will serve as our entry into the 
Book of Isaiah. In Isa 42:1–9, God presents a servant figure whom he has chosen 
to bring forth justice to the nations.19 The scope of his task is universal as the 
foreign coastlands await the arrival of the servant. Verses 6–7 further explain the 
task of bringing forth justice in God’s direct address to the servant:
Isa 42:6 I am YHWH, I have called you in righteousness, 
I will take you by the hand 
and keep you; I will give you 
as a covenant to the people, a light to the nations,
Isa 42:7 to open the eyes that are blind, 
to bring out the prisoners from the dungeon, 
from the prison those who sit in darkness.20
As »a light to the nations« the servant shall mediate divine justice and salvation to 
a world-wide audience. Verse 7 elaborates further the meaning of this action. To 
be a light means to open blind eyes and to bring prisoners out. Read figuratively, 
blindness, imprisonment, and darkness refer to ignorance, mental confusion, 
and spiritual suffering.21 Verse 7 apparently portrays the same matter in differ-
ent ways, insofar as release from prison and darkness means that people can see 
again. Accordingly, all three clauses point to the same reality: redemption from 
the miserable conditions of a human life without God.22 Finally, the reference 
to »nations« indicates an important idea in Isaiah: the inclusion of the nations 
into the salvific realm of God.23 Isa 49:1–6 continues the tone and content of Isa 
42:1–9 by addressing the »coastlands« and the »peoples from far away.« As »a 
light to the nations« (49:6), the servant-figure in this passage shall spread God’s 
salvation to the »end of the earth.«
The theme of light and darkness occurs frequently in Isaiah. Light expresses 
God’s creative power (42:16; 45:7). It is closely connected to the motif of guidance 
(2:5; 42:16). God himself will be light for his people (60:19–20). Those who walk 
in the darkness of judgment shall see light – that is, experience salvation (9:1). 
Darkness, on the other hand, signifies divine wrath and chaos. Darkness is a sign 
of the Day of Judgment when »the light grows dark with clouds« (5:30; cf. 13:10). 
The people of God are in darkness when they are unable to fulfill their duties 
(42:18–20) and Babylon, which in Isa 40–48 is God’s main opponent, is com-
19 See my extended exegesis of this passage and its literary context in Poulsen, God, His Ser-
vant, and the Nations (n. 7), 97–130.
20 Throughout the article, the translations of biblical passages are taken from New Revised 
Standard Version and New English Translation of the Septuagint. Occasionally, however, I of-
fer slight variations to render the expression closer to the Hebrew or Greek or to stress certain 
aspects of a particular phrase.
21 Cf. Lund, Way Metaphors (n. 18), 127.
22 See especially James Smart’s comments on this passage, J. D. Smart, History and Theology 
in Second Isaiah: A Commentary on Isaiah 35, 40–66 (Philadelphia 1965), 86 f.
23 See e. g. Isa 2:2–4; 11:10–12; 45:22–25; 49:1–6; 51:4–6; 55:1–5; 56:1–8; 60:1–3; 66:18–24.
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manded to go into darkness (47:5). Whereas darkness shall cover the land, Jeru-
salem shall arise and shine and foreign peoples shall come to its light (60:1–3).
The theme of sight and blindness likewise occurs frequently. The blindness 
of God’s people – that is, their inability to see and comprehend – is a recurrent 
motif (6:9–10; 42:18–20; 43:8). In the age of salvation, however, the eyes of the 
blind shall see (29:18; 35:5). The metaphor of sight is furthermore used for the 
universal acknowledgement of God’s redemptive acts as all flesh shall see the 
salvation of God (40:5; cf. 45:22–23; 52:10).
3 Isaiah in Luke-Acts
The survey of Luke’s use of Isaiah follows the narrative structure of Luke-Acts. It 
begins with the Gospel (the infancy narrative, the public appearances of John and 
Jesus, the realization of Jesus’ mission) and continues with Acts (Gentile mission, 
Paul’s call and conversion, the rejection of the message of Christ).
3.1 The infancy narrative
The infancy narrative in Luke 1–2 draws heavily upon Old Testament language 
and themes. Like the great prophets such as Samuel, John the Baptist and Jesus 
are born under special circumstances. The accounts of their births share a set of 
features like the announcement of them beforehand (1:8–20; 1:26–38).24 Further-
more, a common element introducing their public appearances is an extended 
citation from Isaiah (40:3–5 and 61:1–2; 58:6). John’s key task, however, is to 
prepare the ministry of Jesus.
The exact relationship between John the Baptist and Jesus is formulated in 
Zechariah’s hymn Benedictus (1:67–80). Following the birth of John, his father, 
Zechariah, praises God for his mighty acts. The first part of the hymn (vv. 68–75) 
worships »Lord God of Israel,« because he has fulfilled the prophetic promises 
about the salvation of Israel. There are several references to Old Testament fig-
ures, including »servant David« (v. 69), »the holy prophets« (v. 70), »our ances-
tors« (v. 72), and »Abraham« (v. 73). The eschatological era that they spoke of 
has arrived.
The second part of the hymn (vv. 76–79) concerns John’s relation to Jesus and 
it is fair to say that Isaiah provides the language through which their ministries 
are articulated.25
24 See the excursus in J. T. Carroll, Luke: A Commentary (NTL; Louisville 2012), 43 f.
25 D. W. Pao and E. J. Schnabel, »Luke,« in Commentary on the New Testament Use of the Old 
Testament (ed. G. K. Beale and D. A. Carson; Grand Rapids and Nottingham 2007), 251–414, 
263.
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1:76 And you, child, will be called the prophet of the Most High; 
for you will go before the Lord to prepare his ways,
1:77 to give knowledge of salvation to his people 
by the forgiveness of their sins.
1:78 By the tender mercy of our God, 
the dawn from on high will break upon us,
1:79 to give light to those who sit in darkness and in the shadow of death, 
to guide our feet into the way of peace.
John shall be called »the prophet of the Most High« as he shall prepare the ways 
of the Lord and inform his people about salvation by the forgiveness of sins. The 
phrase about the preparation of the Lord’s ways clearly alludes to Isa 40:3 (and 
Mal 3:1) and points forward to the larger citation of Isa 40:3–5 in Luke 3:4–6. The 
account of the coming Messiah in verses 78–79 reflects the Isaianic metaphors of 
light and darkness. Messiah is portrayed as »the dawn from on high« (ἀνατολὴ ἐξ 
ὕψους), that is, a light imagery of sunrise.26 The dawn signalizes that moment in 
the early morning when the darkness of the night changes to the light of the day.
Furthermore, Messiah is the one who shall »give light to those who sit in 
darkness and in the shadow of death« (ἐπιφᾶναι τοῖς ἐν σκότει καὶ σκιᾷ θανάτου 
καθημένοις). The sentence is close to PsLXX 106:10’s »sitting in darkness and 
death’s shadow« (καθημένους ἐν σκότει καὶ σκιᾷ θανάτου). Links that are more 
plausible are two verses in Isaiah. In IsaLXX 9:2 [MT 9:1] a great light (φῶς μέγα) 
is seen by a people who walk »in darkness« (ἐν σκότει) and »light will shine« 
(φῶς λάμψει) upon those who »live … in the shadow of death« (κατοικοῦντες … 
σκιᾷ θανάτου). Isa 8:23–9:6 [ET 9:1–7] constitutes one of the messianic oracles 
in Isa 1–39 and has been foundational in Christian reception, although the use 
of this passage is very limited within the New Testament itself (the only citation 
occurs in Matt 4:15–16). In IsaLXX 42:7 the servant as a light to the nations shall 
bring out from the prison »those who sit in darkness« (καθημένους ἐν σκότει). 
Traditionally, the servant of Isa 42:1–9 has been interpreted as a messianic figure 
as indicated by New Testament allusions to the passage.27 Another reflection of 
the Isaianic theme of light and darkness may be seen in the story of the birth 
of Jesus, in which the advent of Christ is announced to the shepherds, keeping 
watch over their flock »by night« (τῆς νυκτός), that is, in the midst of darkness 
(Luke 2:8).28 In 1:79 Messiah is not only to give light but also to guide the feet 
(of Israel or humanity as such?) »into the way of peace« (εἰς ὁδὸν εἰρήνης). The 
26 See the discussion of this imagery and possible Old Testament parallels in J. A. Fitzmyer, 
The Gospel According to Luke I–IX (AB 28; New Haven and London 2006), 387.
27 E. g. Matt 3:17; 12:18–21; 17:5; Mark 1:11; Luke 3:22; 9:35; 23:35; John 1:34; 2 Pet 2:17.
28 Luke also shows signs of this cosmic contrast between light and darkness in the passion 
narrative. The account of the betrayal and arrest of Jesus ends with the powerful statement »this 
is … the power of darkness« (22:53). During the crucifixion of Jesus, darkness comes over the 
whole land at noon as a symbolic comment on his imminent death (23:44). As was mentioned, 
darkness is a common sign for the coming of the Day of Judgment in Isaiah (e. g. Isa 5:30; 13:10).
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motif of »the way« in the sense of spiritual guidance is central in Isaiah (e. g. 40:5; 
42:14–16).29 The notion of »a way of peace« (ὁδός εἰρήνης) occurs in IsaLXX 59:8 
and the motif of cosmic peace structures the book as a whole (11:6–9; 65:17–25). 
The mention of peace in 1:79 points forward to the famous Gloria in 2:14, where 
the heavenly host praises God by proclaiming peace (εἰρήνη) on earth.
The portrait of the Lord’s Messiah is further elaborated in the hymn Nunc 
Dimittis (Luke 2:29–32), in which the old and righteous Simeon praises God after 
seeing the infant Jesus. The introduction of Simeon informs us that he has been 
looking forward to »the consolation of Israel« (παράκλησιν τοῦ  Ἰσραήλ). The 
theme of consolation appears frequently within Isaiah (e. g. 40:1, 11) and read 
within this larger context, Simeon is »remembering Isaiah 40 and awaiting the 
fulfillment of Isaiah’s prophecy that Israel’s time of punishment and exile would 
come to an end.«30 The presentation of Jesus in the temple reminds us of that of 
Samuel (1 Sam 1). Simeon interprets Jesus to be the expected Messiah, who shall 
bring salvation to the people of God. A central theme of the hymn is the universal 
significance of God’s plan through him. As was the case in Zechariah’s hymn, the 
language and motifs of this hymn draw upon material from Isaiah.31
2:29 Master, now you are dismissing your servant in peace, 
according to your word;
2:30 for my eyes have seen your salvation,
2:31 which you have prepared in the presence of all peoples,
2:32 a light for revelation to the Gentiles 
and for glory to your people Israel.
Initially, Simeon designates himself as the servant or slave (δοῦλος) of God, faith-
fully and quietly being dismissed »in peace« (ἐν εἰρήνῃ; cf. 1:79; 2:14). Verse 30 
takes up several Isaianic features. Simeon has experienced salvation by means of 
his eyes (οἱ ὀφθαλμοί); indeed, he has seen it. What is important to notice here 
is the neuter form of the term for »salvation« (σωτήριον) instead of the more 
frequently used female form (σωτηρία). In Luke-Acts, the two other instances of 
this specific form occur in the context of a citation from Isaiah (Luke 3:6; Acts 
28:28). Luke 3:6, in particular, which renders Isa 40:5, states that »all flesh shall 
see the salvation of God« (see below). The advent of Israel’s Messiah means that 
Gentiles now have the opportunity to be included in God’s realm. According to 
verses 31–32, God has prepared his salvation »in the presence of all peoples« 
(κατὰ πρόσωπον πάντων τῶν λαῶν) and it is »a light for the revelation to the 
Gentiles« (φῶς εἰς ἀποκάλυψιν ἐθνῶν) and for glory to his people (λαόν) Israel. 
The idea that all humanity shall witness and acknowledge God’s salvific acts is 
common in Isaiah (e. g. 40:5; 45:22–23; 52:10). The latter verse clearly alludes 
29 Cf. Poulsen, »New Ways« (n. 18).
30 Hays, Echoes (n. 5), 217.
31 Pao and Schnabel, »Luke« (n. 25), 271.
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to the task of the servant figure in Isa 42:1–9 and 49:1–6. As we have seen, the 
servant in these passages shall become a light to the nations through whom they 
will experience light and guidance. The juxtaposition of light and glory is also 
present in Isa 60:1–3. In these verses, the light and glory of the Lord illuminates 
Jerusalem in such a way that the city as magnet draws foreign kings and nations 
to itself. In Luke 2, the infant Jesus represents that divine salvation, light, and 
glory.32
3.2 The public appearances of John and Jesus
Like in Mark and Matthew, the first public appearance of John in Luke 3 is in-
troduced by a citation from Isaiah (40:3). However, unlike his antecedents (Matt 
3:3; Mark 1:3), Luke adds Isa 40:4–5 to his citation, including its final statement 
that »all flesh shall see the salvation of God« (ὄψεται πᾶσα σὰρξ τὸ σωτήριον τοῦ 
θεοῦ). By doing this, Luke once again employs Isaiah’s metaphors of sight and 
vision in connection with the description of the ministry of John (cf. 1:76–79).
3:4 As is written in the book of the words of the prophet Isaiah, 
»The voice of one crying out in the wilderness: 
›Prepare the way of the Lord, 
make his paths straight.
3:5 Every valley shall be filled, 
and every mountain and hill shall be made low, 
and the crooked shall be made straight, 
and the rough ways made smooth;
3:6 and all flesh shall see the salvation of God.‹«
Initially, Luke marks the location of the citation very precisely: »as is writ-
ten in the book of the words of the prophet Isaiah« (ὡς γέγραπται ἐν βίβλῳ 
λόγων  Ἠσαΐου τοῦ προφήτου). Luke’s version of Isa 40:3–5 roughly follows that 
of the LXX, including its insertion of »the salvation of God« in Isa 40:5.33 There 
are, however, a few minor differences between Luke and the LXX, of which two 
may be of some significance. In 3:4 Luke reads »his paths« (τὰς τρίβους αὐτοῦ) 
instead of »the paths of our God« (τὰς τρίβους τοῦ θεοῦ ἡμῶν). Luke might have 
made this change in order to relate the passage to Jesus himself, insofar as he is 
identified as the Lord in the preceding clause.34 In 3:6 the phrase »the glory of 
the Lord shall appear« has been omitted. Perhaps Luke has omitted the phrase to 
emphasize the succeeding climatic statement that all flesh shall see the salvation 
of God.
32 Cf. Fitzmyer, Luke I–IX (n. 26), 422.
33 IsaMT 40:5 reads »Then the glory of YHWH shall be revealed, and all people [lit. flesh] shall 
see it together« (וָדְּחַי רָשָׂבּ־לָכ וּאָרְו הָוהְי דובְֹכּ הָלְגִנְו), whereas IsaLXX 40:5 reads »Then the glory 
of the Lord shall appear, and all flesh shall see the salvation of God« (καὶ ὀφθήσεται ἡ δόξα 
κυρίου, καὶ ὄψεται πᾶσα σὰρξ τὸ σωτήριον τοῦ θεοῦ).
34 Pao and Schnabel, »Luke« (n. 25), 277.
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In Luke’s account, John, who preaches in the desert, is associated with the 
Isaianic voice sounding in the wilderness. His task is to prepare for the Lord’s 
return (cf. 1:76–77). The Isaianic imagery of »the way« serves to express the motif 
of divine guidance. Preparing the way of YHWH here implies that one needs to 
prepare oneself for the arrival of the eschatological age. All valleys and moun-
tains, that is, barriers and obstacles, must be overcome. The act of baptism is 
understood as a specific way of preparing »the way of the Lord.« The experience 
of the coming salvation is expressed by means of a vision metaphor (cf. 1:78–79; 
2:30). People shall see it. More importantly, the final statement underlines the 
universal nature of the salvation that Jesus brings. Everyone shall see it. Isaiah’s 
concept of the nations’ participation in divine salvation forms a significant ele-
ment in Luke’s presentation of John as the mission among the nations constitutes 
an important theme in Luke-Acts (see below).35 As was mentioned, the term for 
»salvation« (σωτήριον) points backward to Simeon’s hymn (2:30) and forward 
to the conclusion of Acts (28:28), thereby framing the beginning and ending of 
the two volumes.
In Luke 4 the first public appearance of Jesus is also introduced by a quota-
tion from Isaiah (61:1–2; 58:6). The event follows the presentation of his bap-
tism, genealogy, and the temptation in the desert. In the synagogue at Nazareth 
(4:16–30), Jesus presents his »program« in the words of Isaiah as he reads and 
interprets »the scroll of the prophet Isaiah« (βιβλίον τοῦ προφήτου  Ἠσαΐου). The 
words of Isaiah see their fulfilment in his appearance.
4:18 The Spirit of the Lord is upon me, 
because he has anointed me 
to bring good news to the poor. 
He has sent me to proclaim release to the captives 
and recovery of sight to the blind, 
to let the oppressed go free,
4:19 to proclaim the year of the Lord’s favor.
Again, Luke’s citation of Isa 61:1–2 here is close to the LXX, with some minor 
changes.36 First, he omits the clause »to heal the brokenhearted« (ἰάσασθαι τοὺς 
συντετριμμένους τῇ καρδίᾳ). Second, he has inserted a line from Isa 58:6: »to 
let the oppressed go free« (ἀποστεῖλαι τεθραυσμένους ἐν ἀφέσει). Third, in the 
final clause, he has substituted the verb κηρύξαι (»to proclaim«) for καλέσαι (»to 
declare«), presumably because the former term is especially favored by Luke.37 
The citation and its immediate context reveal a chiastic structure, in which the 
proclamation of »recovery of sight to the blind« (τυφλοῖς ἀνάβλεψιν) forms the 
35 B. J. Koet, »Isaiah in Luke-Acts,« in Isaiah in the New Testament (ed. St. Moyise and 
M. J. J. Menken; London and New York 2007), 79–100, 83.
36 See Pao and Schnabel, »Luke« (n. 25), 289.
37 Cf. Luke 3:3; 4:44; 8:1, 39; 9:2; 12:3; 24:47; Acts 8:5; 9:20; 10:37, 42; 15:21; 19:13; 20:25; 
28:31.
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center.38 Interestingly, this reading is only possible on basis of the LXX, which – 
in light of Isa 42:7 – substitutes »recovery of sight to the blind« for »release to the 
prisoners« (cf. the MT).
Isa 61 as a whole contains the »self-presentation« of a servant-like figure. The 
figure appears to be a composite character picking up and combining elements 
from the preceding chapters in Isaiah, such as the role of the servant figure 
(42:1–9; 49:1–6; 50:4–11; 52:13–53:12) and the role of the herald and comforter 
(40:2, 9; 41:27; 52:7–10).39 The main theme is the reversal of Israel’s fortune that 
the servant figure announces. The bestowal of the divine spirit (cf. 11:2; 42:1) 
serves as a decisive precondition to fulfilling the task of proclaiming release and 
recovery of sight. The idea of the Spirit-filled servant colors the portrait of Jesus. 
In Luke, Jesus’ possession of the spirit points backward to his birth, baptism, 
temptation, and ministry (1:35; 3:22; 4:1, 14) and forward to the mission given 
to his disciples (Acts 1:2). The task of bringing good news to the poor likewise 
points forward to his actual ministry among those living under oppressed condi-
tions (e. g. 4:43; 7:22; 14:13; 20:1).
Main elements in the task of the servant concern captivity and blindness. It is 
likely that the release of the captives and the recovery of sight to the blind point to 
the same subject matter, that is, redemption from the miserable conditions. Like 
in Isaiah blindness and imprisonment may not simply refer literally to a physi-
cal disability. These conditions may also contain symbolic meanings, insofar as 
blindness can refer to spiritual ignorance and suffering and imprisonment can 
refer to mental confusion and hardship.40 In short, the prisoners and the blind are 
those who are without salvation (cf. 1:78–79; 2:29–32; 3:6). The universal scope 
of the mission of Jesus is illustrated by the succeeding references to the actions 
of Elijah and Elisha among foreigners (4:25–27). Finally, the Nazareth episode 
as a whole introduces the important theme of the Jews’ rejection of Jesus, which 
reaches its climax in Paul’s condemnation of those who stubbornly remain blind, 
rejecting the message of Christ (Acts 28:25–28; see below).
38 See D. Hamm, »Sight to the Blind: Vision as Metaphor in Luke,« Bib 67 (1986): 457–477, 
459.
39 See further in W. A. M. Beuken, »Servant and Herald of Good Tidings: Isaiah 61 as an Inter-
pretation of Isaiah 40–55,« in The Book of Isaiah. Le Livre d’Isaïe: Les Oracles et Leurs Relectures 
Unité et Complexité de l’Ouvrage (ed. J. Vermeylen; BETL 81; Leuven 1989), 411–442.
40 Cf. Poulsen, God, His Servant, and the Nations (n. 7), 188: Plausible warrants for the figu-
rative interpretation of captivity are present elsewhere in the New Testament. The term δεσμός 
(»bond«), which LXX Isaiah employs to render רֵגְּסַמ (»dungeon«), often refers to prison chains 
(Acts 16:26; 20:23; Phil 1). Yet in two cases, the term is applied to the healing activities of Jesus. 
In Mark 7:35, Jesus cures a deaf and dumb man so that »[the bond of] his tongue was released« 
(ἐλύθη ὁ δεσμὸς τῆς γλώσσης αὐτοῦ). And in Luke 13:16, a woman with a »crippled« spirit – 
bound by Satan – is set free »from this bondage« (ἀπὸ τοῦ δεσμοῦ τούτου). See also J. A. Fitz-
myer, The Gospel According to Luke X–XXIV (AB 28A; New Haven and London 2006), 1014.
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3.3 The realization of Jesus’ mission
The realization of Jesus’ mission is reflected throughout the succeeding chapters. 
In Luke 7:18–23 two of the disciples of John are sent to Jesus to ask him if he is 
»the one who is to come.« Jesus’ answer to their question alludes to a number of 
passages from Isaiah, including 26:19; 29:18–19; 35:3–5; 42:7, 18; 61:1–2:
7:22 Go and tell John what you have seen and heard: 
the blind receive their sight, 
the lame walk, 
the lepers are cleaned, 
the deaf hear, 
the dead are raised, 
the poor have good news brought to them.
The first clause »the blind receive their sight« (τυφλοὶ ἀναβλέπουσιν) and the 
last clause »the poor have good news brought to them« (πτωχοὶ εὐαγγελίζονται) 
clearly point backward to 4:18–19. Once more different Isaianic metaphors ap-
pear to express the same reality, namely the reversal of fortune. Like in the 
Nazareth episode, Jesus appears as one who embodies the characteristics of the 
servant figure(s) in Isaiah.
The rejection of the message of Christ is reflected in the different responses to 
his ministry in the parable of the Sower in Luke 8:4–15. Although the parable it-
self apparently draws on Isaianic material (e. g. 55:10–11), the use of this prophet 
is clear in the allusion to Isa 6:9–10 in verse 10.
8:10 Looking they may not perceive 
and listening they may not understand.
Like in Isaiah, the failure to see, listen, and comprehend constitutes a mysterious 
element in God’s eschatological plan. The metaphors for sight and audition are 
used in a negative and ironical way. In sheer contrast to the blind, who in 4:18 
and 7:22 receive sight (i. e. salvation), those who actually have sight are unable to 
see and shall be judged (cf. Acts 28:25–28). In a subtle way the metaphor of sight 
is connected to the following parable of the lamp (Luke 8:16–18; cf. 11:33–36). 
Those who are able to see, listen, and comprehend, that is, the disciples of Je-
sus – the church, broadly speaking – are given a special task of being a lamp in a 
lampstand so that others may see the »light« (τό φῶς). This image reminds one 
of Matt 5:14–16 where Jesus’ designation of his followers as »a light of the world« 
(ὑμεῖς ἐστε τὸ φῶς τοῦ κόσμου) and the subsequent notion of a city build on a 
hill draw on Isaianic passages (cf. 2:2–4; 60:1–3).41 In any case, the idea that the 
41 The Christian disciples are called »the sons of light« in Luke 16:8 (cf. John 12:36; 1 Thess 
5:5; Eph 5:8).
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disciples, including Paul, shall serve as a light to the Gentiles is not foreign to 
Luke (cf. Acts 13:47; 26:18).42
Luke 10:21–24 also alludes to Isa 6:9–10 (cf. Luke 8:10). Following the praise 
of God’s mighty acts, Jesus addresses his disciples:
10:23 Blessed are the eyes that see what you see!
10:24 For I tell you that many prophets and kings desired to see what you see, but 
did not see it, 
and to hear what you hear, but did not hear it.
The references to »eyes,« vision, and audition are used once again to express the 
experience of the advent of divine salvation through Christ, the Son of God. The 
specific notion of kings may allude to the kings in Isa 52:15 who are astonished 
by the work of the suffering servant.
The realization of Jesus’ mission in 4:18–19 is furthermore reflected in the nar-
ratives about Jesus as enabler of vision in Luke 18:18–19:10.43 The core narrative 
is that about the blind beggar near Jericho (18:35–43). Despite his blindness he 
is able to see and thus identify Jesus as »Son of David« (18:38–39) and »Lord« 
(18:40). Through his faithful cry for mercy he receives his sight. Two narratives 
about two other »blind« men frame this narrative. These are the account of the 
rich ruler (18:18–30) and the account of the tax collector Zacchaeus (19:1–10). 
Luke creatively connects all three narratives by the theme of blindness/sight and 
the relation between sight and faith in Christ. As Dennis Hamm observes, »Un-
like the blind man, the ruler, blinded by his attachment to wealth, never moves 
beyond seeing Jesus as ›good teacher‹ (…) Zacchaeus, however, in the manner 
of the blind beggar, takes measures to truly see Jesus and, in his encounter, is 
enabled to address him as Kyrie and to become free with respect to his wealth.«44 
Although the recovery of sight in the narrative of the blind beggar appears to be 
a physical phenomenon, it also serves as a metaphor for the spiritual insight that 
faith provides.
The cognitive potential of the metaphors of sight and vision, which Luke to 
some extent has inherited from Isaiah, is revealed fully in the final chapter of 
Luke. In the Emmaus narrative (24:13–35), blindness and the failure to recognize 
the true identity of the risen Christ go hand in hand. In the encounter with Jesus, 
the eyes of the two from Emmaus are restrained, as 24:16 informs readers: »but 
their eyes were kept from recognizing him« (οἱ δὲ ὀφθαλμοὶ αὐτῶν ἐκρατοῦντο 
τοῦ μὴ ἐπιγνῶναι αὐτόν). Their eyes remain restrained, until Jesus breaks the 
bread: »then their eyes were opened, and they recognized him; and he vanished 
42 An application of the servant’s task to a collective is implicit in Paul’s reference in Rom 
2:19. Among other deeds, the ideal Jew is portrayed as one who »is a guide to the blind, a light 
to those in darkness« (ὁδηγὸν εἶναι τυφλῶν, φῶς τῶν ἐν σκότει).
43 See Hamm, »Sight to the Blind« (n. 38), 462–465.
44 Ibid., 476.
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from their sight« (αὐτῶν δὲ διηνοίχθησαν οἱ ὀφθαλμοὶ καὶ ἐπέγνωσαν αὐτόν· 
καὶ αὐτὸς ἄφαντος ἐγένετο ἀπ’ αὐτῶν; 24:31). As Hamm points out, it takes the 
Easter understanding – the recognition of Jesus as the risen One and as the Christ 
of Scripture – to fully open blind eyes.45
3.4 Gentile mission in Acts
A key theme in Acts is the mission among the Gentiles throughout the world. As 
we have seen, the nations’ inclusion in God’s salvific plan has been a recurrent 
motif in the Isaianic references in Luke (2:29–32; 3:4–6; 4:16–20) and reappears 
at the very end of the Gospel. The risen Christ instructs his disciples to carry his 
message to the Gentiles, as »repentance and forgiveness of sins is to be pro-
claimed in his name to all nations, beginning from Jerusalem« (24:46–47). Very 
interestingly, the missionary task of the disciples is formulated in terms of testi-
mony: »you are witnesses of these things« (ὑμεῖς μάρτυρες τούτων; 24:48). In 
Isaiah the role of God’s people as a witness to his mighty acts is a central feature 
(e. g. 43:8–13; 44:6–8). In Isa 55:3–5, in particular, David’s role as a »witness to 
the peoples« (םיִמּוּאְל דֵע) is transferred to the people who will bear witness to 
God’s sovereignty among the nations. God’s people shall call nations they do not 
know and they will come.46 Acts immediately picks up the thread of Luke. Ac-
cording to 1:8, Jesus promises his disciples the divine spirit and sends them out 
as his »witnesses« (μάρτυρες) in Jerusalem, Judea and Samaria, and »to the ends 
of the earth« (ἕως ἐσχάτου τῆς γῆς; cf. Isa 49:6). Peter and Paul later present 
themselves as witnesses to Christ (10:39, 41; 22:15).
Many of the Isaianic metaphors retain their importance throughout Acts. This 
is first of all clear by the reference to Isa 49:6 in Acts 13:46–47, in which Isaiah 
is used to criticize inward-looking mission. As the climax of his second speech 
in Antioch of Pisidia (13:44–52), Paul asserts that due to the Jews’ rejection of 
the gospel he and Barnabas will now turn to the Gentiles as the Lord has com-
manded them, saying:
13:47 I have set you to be a light for the Gentiles, so that you may bring salvation to 
the ends of the earth.
Accordingly, Paul finds a warrant for the mission among Gentiles in Scripture 
itself (cf. Luke 24:47). Doing mission throughout the word is thus seen as the 
fulfilment of the scriptural prophecies (although it remains unclear whether the 
statement is spoken by God or Christ). The Isaianic citation in Acts follows the 
45 Ibid., 475 f.
46 The role of God’s people as a mediator becomes even more apparent in IsaLXX 55:5, in which 
»the nations … shall flee to you for refuge« (λαοί … ἐπὶ σὲ καταφεύξονται). In other instances 
the term καταφεύγω (»flee«) translates the act of joining oneself to God (cf. ZechLXX 2:15; Jer 
2:15) which could indicate the motif of the nations’ active conversion to God.
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LXX, which in several ways is markedly different from its Hebrew equivalent.47 
In Isa 49:1–6, an essential feature in the mission of the prophetic servant-figure 
being portrayed is to spread God’s salvation to a worldwide audience. Rather 
than solely being responsible for the restoration of Israel, the servant shall serve 
as »a light to the Gentiles« so that divine salvation may reach to the »end of the 
earth« (cf. Acts 1:8).
In Isaiah the phrase »a light to the Gentiles« (םִיוגּ רוא || φῶς ἐθνῶν) occurs in 
42:6 and 49:6 in the description of the servant’s task. As a light, the servant must 
serve as a mediator for the nations through whom they will experience illumina-
tion and guidance. It remains debated whether the servant in Isaiah is cast a 
missionary as such.48 Nevertheless, this seems to be the main understanding 
behind the use of the metaphor in Acts 13. We have already seen that Jesus is 
portrayed as both source and promoter of light (1:79; 2:32). Here it is remarkable 
to notice that Paul and Barnabas consider themselves to embody the task of the 
servant.49 They shall continue the mission set out by Jesus (cf. Luke 24:44–46).
3.5 Paul’s call and conversion
The metaphors of light, sight, and blindness also dominate in the story of Paul’s 
conversion, which occurs in three separate versions in Acts. In the first account 
(9:1–19), Paul is on the way to Damascus when suddenly »a light from heaven« 
(φῶς ἐκ τοῦ οὐρανοῦ) flashes around him and a divine voice sounds (cf. Isa 6:8). 
Unlike his companions, Paul is not only able to hear the voice but also to see the 
one who is speaking. The vision strikes him with blindness, insofar as »though 
his eyes were open, he could see nothing« (ἀνεῳγμένων δὲ τῶν ὀφθαλμῶν αὐτοῦ 
οὐδὲν ἔβλεπεν). Through the vision of Ananias, readers are informed that the 
Lord has chosen Paul as »his instrument« (σκεῦος) to bring his name before the 
Gentiles and the people of Israel, that is, do missionary work. In the encounter 
with Ananias and the message that he brings him, Paul’s sight is regained: »some-
thing like scales fell from his eyes, and his sight was restored« (ἀπέπεσαν αὐτοῦ 
ἀπὸ τῶν ὀφθαλμῶν ὡς λεπίδες, ἀνέβλεψεν). In the second account of his conver-
sion (22:6–16), these motifs recur. »A great light from heaven« shines about Paul 
and he loses his sight »because of the brightness of that light« (ἀπὸ τῆς δόξης τοῦ 
φωτὸς ἐκείνου). Yet, unlike in Acts 9, his companions can see the light, but are 
not able to hear the voice.
47 See E. R. Ekblad, Isaiah’s Servant Poems According to the Septuagint: An Exegetical and 
Theological Study (CBET 23; Leuven 1999), 81–124.
48 See my discussion of the issue in God, His Servant, and the Nations (n. 7), 198–205.
49 Cf. Watts, »Isaiah in the New Testament« (n. 14), 222: »[Paul] identifies their role with that 
of the Isaianic servant, whom Luke earlier declared to be Jesus (Luke 2:32). This is in keeping 
with Isaiah, where the servant’s task included restoring other Israelites to their servant call. 
Restored by the Lord Jesus, Paul and Barnabas continue Jesus’ and reconstituted Israel’s servant 
mission to be a light to the nations.«
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The motifs of light and sight are further developed in the third account (Acts 
26). According to Paul’s retelling of his conversion before Agrippa, he sees »a 
light from heaven« and hears a direct call from the Lord to become his servant. 
He shall serve as his witness. Once again the task concerning the Jews and the 
Gentiles is described by the language of Isaiah:
26:18 to open their eyes50 so that they may turn from darkness to light
The task of the servant in Isa 42:7 and 61:1 is exactly to »open eyes« (42:7: ἀνοῖξαι 
ὀφθαλμούς; cf. Acts 26:18: ἀνοῖξαι ὀφθαλμοὺς αὐτῶν) and the image of turning 
darkness into light occurs in Isa 42:16. As in Acts 13:47, the mission of Paul is 
colored by the Isaianic servant passages. As the appointed witness of Christ, he 
shall continue his work and thereby share in his mission as proclaimed in Luke 
4:18–19.51 Jesus, however, is still presented as the true source and promoter of 
light. As Acts 26:23 informs us: »by being the first to rise from the dead, he would 
proclaim light both to our people and to the Gentiles« (εἰ πρῶτος ἐξ ἀναστάσεως 
νεκρῶν φῶς μέλλει καταγγέλλειν τῷ τε λαῷ καὶ τοῖς ἔθνεσιν). Not until Jesus is 
risen and proclaimed through his church will the full potential of Isaiah’s »a light 
for the Gentiles« be realized.52
3.6 The rejection of the message of Christ
References to the rejection of the message of Christ, which have occurred 
throughout Luke-Acts (e. g. Luke 4:16–30; 8:4–15; Acts 13:44–52), reach their 
climax in the final chapter of Acts. In Rome, Paul accuses the Jews of having 
ignored the coming of divine salvation (cf. Isa 6:9–10):
28:25 The Holy Spirit was right in saying to your ancestors through the prophet 
Isaiah,
28:26 »Go to this people and say, 
You will indeed listen, but never understand, 
and you will indeed look, but never perceive.
28:27 For this people’s heart has grown dull, 
and their ears are hard of hearing, 
and they have shut their eyes; 
so that they might not look with their eyes, 
and listen with their ears, 
and understand with their heart and turn – 
and I would heal them.«
28:28 Let it be known to you that this salvation of God has been sent to the Gentiles; 
they will listen.
50 Some manuscripts even add »of the blind« (τυφλων; cf. Isa 35:4; 42:7).
51 Seccombe, »Luke and Isaiah« (n. 2), 259.
52 Hamm, »Sight to the Blind« (n. 38), 461.
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The citation of Isa 6:9–10 roughly follows the LXX. There are considerable dif-
ferences, however, between the MT and LXX versions of these verses.53 First, in 
the LXX, the imperatives of the Hebrew version (»keep listening,« »keep look-
ing«) have been altered into future indicatives. Second, in the LXX, the people 
themselves are responsible for their inability to see and hear and accordingly it 
is not the task of the prophet to stop their ears and shut their eyes (cf. the MT). 
Third, in the final clause of the citation the LXX has substituted a first-person 
future indicative form (»I would heal them«) for the passive form in the MT (»be 
healed«), by which God explicitly presents himself as one who can heal them. 
Furthermore, in the MT, the statement is highly ironical, as the opportunity to 
repent has passed, whereas the future-oriented perspective of the LXX (and Acts) 
does not exclude the possibility of future conversion. However, »[i]t is because 
the people themselves have hardened their hearts that the unfortunate result is 
blindness.«54 The inability of the Jews to take part in future salvation is their own 
fault.
Because of the Jews’ obduracy, the promise of God’s salvation (σωτήριον τοῦ 
θεοῦ) has been carried to the Gentiles and they will listen and accept it. In other 
words, the negative result of outward-looking mission to the nations can thus 
be seen as condemnation of those who stubbornly remain blind, rejecting the 
message of Christ.55 As was previously pointed out, the neuter form of »salva-
tion« points backward to Simeon’s hymn (Luke 2:30) and the citation from Isaiah 
introducing the ministry of John (Luke 3:6). The occurrences of this »Isaianic« 
term not only provide a frame for Luke-Acts as a whole but also signal a crucial 
movement in the overall message: »[t]he joyous note that all will ›see‹ the sal-
vation of God (Luke 3:6; Isa 40:5) turns out to be a note of judgment for God’s 
people, as ›they have shut their eyes‹ (Acts 28:27; Isa 6:10).«56
4 Conclusion
Luke’s reception of Isaiah is considerable as the central placement of citations 
from the prophet shows. Words from Isaiah introduce the mission of John the 
Baptist and Jesus (Luke 3:4–6; 4:18–19) and that of the disciples and Paul (Luke 
24:46–49; Acts 26:16–18). Striking, however, is Luke’s selective and creative ap-
plication, since occasionally he renders the words of the prophet differently to 
53 See Koet, »Isaiah in Luke-Acts« (n. 35), 96; I. H. Marshall, »Acts,« in Beale and Carson, 
eds., Commentary on the New Testament Use of the Old Testament (n. 25), 513–606, 600 f.
54 Koet, »Isaiah in Luke-Acts« (n. 35), 96 (emphasis original).
55 J. F. A. Sawyer, The Fifth Gospel: Isaiah in the History of Christianity (Cambridge 1996), 35.
56 Pao and Schnabel, »Luke« (n. 25), 278.
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emphasize certain points.57 At a more profound level, the evangelist has used Isai-
anic language and themes to express his own theology. To some extent, this use 
is perhaps unconscious, because the New Testament authors in general breathed 
from the language of their Bible, in particular, of the Septuagint. Yet the per-
vading and direct interaction with Isaiah suggests that, to a large extent, Luke’s 
reception of this prophet appears to be very conscious.
In his overall approach to the Old Testament, Luke regards the events of his 
own time to occur in accordance with God’s promises to Israel. Characteristi-
cally, he finds many of these promises in Isaiah. In Luke’s view, the prophet pre-
dicted the mission to the Gentiles. Isaiah thus legitimates the openness towards 
the Gentiles; in fact, the church’s mission among Gentiles is part of the realization 
of the ancient promises. As we have seen, Luke explicitly finds the warrant for 
worldwide mission in Scripture itself (Luke 24:47; Acts 13:47). This observation 
accords with Mogens Müller’s conclusion that »to the author of the Lukan writ-
ings Scripture is fundamentally prediction.«58
God’s history with Israel continues in the history of Jesus and of his church. 
The unchanging task of being God’s light and witness to the world testifies to this 
basic continuity. Due to Luke’s claim of an ongoing salvation history, the call to 
do mission among all the Gentiles continues to sound. It sounded in the distant 
past in Isaiah’s vision. Now the fulfillment of this vision has begun to be realized: 
first in the mission of Jesus, then in his sending of his disciples and Paul, and 
eventually in the universal ministry of the church.
57 Cf. the conclusion in Mallen, Transformation (n. 1), 199: »Luke selects his Isaianic texts 
carefully and shapes their message to suggest surprising links between recent events and Isaiah’s 
vision.«
58 Müller, »The Reception of the Old Testament« (n. 9), 324.
E-offprint of the author with publisher’s permission.
